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Describing the body, disclosing the person: Reflections of Tetun personhood and social-emotional agency
Barbara Dix Grimes
Initially setting out to explore Tetun 1 emotion terms, I soon realised that such an approach was too limiting for the data I was encountering. First, there were the inevitable problems that arise when a second language (such as English) is used to index the meaning of words in another language (such as Tetun). And, while it was not hard to compile a list of Tetun words and phrases that could be equated with emotion terms (in English), I found no overarching category in Tetun equivalent to the notion of 'emotions', making it analytically unsound to speak of Tetun 'emotion terms' as if they constitute an emic category. So, rather than force Tetun concepts into Western culture-bound notions of emotion, 1 The Tetun speakers who graciously taught me their language and provided data for this chapter are from the two regencies (kabupaten) of Belu and Malaka in the Indonesian province of Nusa Tenggara Timur on the western side of the Indonesian border with Timor-Leste. There are around 500,000 native speakers of Tetun in these two regencies, with the boundary between the two roughly dividing the two major dialects: Foho in the north and Fehan in the south. This variety of Tetun is also spoken in Timor-Leste, where it is often referred to as 'Tetun Terik', in contrast with the variety of Tetun spoken in and around Dili. I am especially grateful to Gabriel A. Bria, Asnat Halek-Dami, Ludofikus Bria and Emanuel Seran, who worked with me periodically over several years. Charles Grimes provided helpful comments on earlier drafts of this chapter.
I shifted from a focus on emotion terms per se to an analysis of how Tetun speakers talk about inner subjective experience, and what this implies in terms of the conceptualisation of personhood and human agency.
The starting point for analysis thus became what I refer to as Tetun body talk-phrases describing parts of the body that are used when talking about inner subjective experiences such as feeling, thinking, remembering and relating socially. 2 In the first section of this chapter, I discuss phrases based on seven different body parts that I have found to be at the core of Tetun body talk. I demonstrate how body talk describes the condition or state of a person without disassociating the physical body from the emotional, intellectual or social person. In the second section of the chapter, I note how body talk is linguistically encoded as noun phrases, disclosing the state of the inner person as a non-agent, in contrast to a set of Tetun 'emotion' verbs that assert social-emotional agency. In the third section, I discuss how morality and social norms are emotionally regulated and restrained through the Tetun concept of shame (moe).
The noun phrases of body talk
Tetun body talk shows considerable similarities with what is found in other languages in the region, including in both Austronesian and Papuan languages. In contrast to the seven body parts found in Tetun body talk, Papuan languages appear to use particularly large inventories of body parts. Kratochvil and Delpada (2012) These are amun ('buttocks'), ândâp ('ear'), bât ('hand, arm'), biwi ('inside'), dihin ('chest'), eŋgat ('neck'), hahit ('bone'), hâk ('skin'), hâme ('nose'), hep ('blood'), kahapoŋ ('breath, vapour') , kambe ('shoulder'), kambiam ('liver, heart'), kâi ('foot, leg'), kâkâ ('molar'), kun ('head'), lau ('mouth'), nâŋgân nâŋgân ('understanding'), nekam ('chin'), nelâm ('mind'), nimbilam ('tongue'), sât ('tooth'), sen ('eye'), tâp ('saliva'), tep ('belly'), umut ('shadow, image, spirit'), we ('soul'[?] ) and wât ('strength'). psychological and sociological functions' and 'a careful study of the expressions based upon body parts reveal [s] an underlying system with some clearly discernible characteristics ' (McElhanon 1977: 117) .
McElhanon also addresses the difficulty in trying to classify these expressions as having 'idiomatic' (metaphorical or figurative) meaning in contrast to 'non-idiomatic' (literal) meaning.
The same dilemma could be said to exist in Tetun. Some expressions appear to be used metaphorically or figuratively, such as the phrase laran malirin ('cool insides'), which is used to refer to someone who is no longer angry. But other expressions refer to a literal observable state of the body as well as an implied internal state, such as the phrase nawan naksetik ('tight/constricted breathing'), used to refer to someone who is frustrated. In this analysis, I do not attempt to distinguish metaphorical from literal meaning, opting instead to see Tetun body talk-metaphorical or otherwise-as describing and revealing both the body and the person. The Tetun concept of personhood is an embodied one, where physical as well as emotional, intellectual and relational states are revealed by talking about the body/person. Body talk simultaneously references both physical (literal) and metaphorical (figurative) states, without creating distinction between the body and the person.
Phrases based on the seven body parts that have been found in Tetun body talk are discussed below. I include example sentences to show how 'body talk' is grammatically represented as descriptive phrases that define the body/person in systematic ways. The Tetun body parts I elaborate on are listed briefly below; a fuller discussion with examples is given below for a more complete sense of what these simple glosses represent. This phrase is also used to mean a liurai ('king') has died, in the special Tetun register used for talking to/about nobles. The normal phrase used when someone dies, Nia nawan kotu, is considered too impolite for talking about nobles. 7
Similar to the term putus nafas used in the local variety of Malay.
The link between 'breath' and 'life force' in these Tetun phrases reflects the association between breath and life-an association common in many languages, including English. But, as the phrases about increasing and decreasing anger suggest, in Tetun there is also a close association between the physical state of a person's breathing and the state of his/her emotional and social experience. Nawan sa'e ('breath ascends') is a multidimensional term that simultaneously implies the physiological experience of rapid breathing, the emotional experience of anger and the social experience of troubled relationships. In the parallelisms associated with ritual speech, ibun ('mouth') pairs with nanaan ('tongue'), and the 'mouth-tongue' pair functions as an idiom for a spokesperson, reflecting the physiological association of mouth with speaking. The other phrases show how Tetun body talk of ibun ('mouth') and nanaan ('tongue') reveals the person as a social person. As the above examples show, Tetun body talk of eyes reflects ways of seeing and interacting with the external social worlds, including the invisible world. My Tetun consultants were quick to point out that, unlike Indonesian and the local variety of Malay, in Tetun there are only a limited number of body-talk phrases relating to aten ('liver') and these phrases always portray characteristics that are viewed very negatively. The liver is considered to be located deeply within a person, both physically and socially. When traits such as stingy, divisive and bitter are associated with a person's liver, these traits are considered 'deep' and almost never changeable. The above examples show that kakutak ('brains') are conceptualised as the place where information and memories are located. As with other parts of the body, brains can be described in a variety of ways, indexing how a person remembers mentally and how they respond socially to information they are expected to know. Interestingly, kakutak ('brains') contrasts with neon ('mind'), described below.
Ibun ('mouth')

Matan ('eye')
Aten ('liver')
1.6 Neon ('mind/heart') Phrases with the noun neo-n are numerous. Some of the phrases refer to thinking, pondering or coming to a mental conclusion about something, and can be translated with an English gloss like 'mind'. However, many neon phrases could also be considered typical emotion terms, more fitting with an English gloss of 'heart' as the seat of emotions and values. This is a significant point: neon is best translated as both 'mind' and 'heart'-the place for both thinking and feeling.
Tetun speakers agree that the neon is an internal part of the body (often pointing to their chest), but they also agree that there is no physical organ called neon. In butchering a pig, for example, there would be no neon to point out, in contrast to the previous phrases used above to describe Tetun body talk.
The root of the noun neo-n is neo, which can appear as the verb ha-neo, meaning to 'reason' or 'think'. Neon is where the action of haneo occurs.
Ita haneo iha neon
We-inc think in mind/heart 'We think in our mind/heart' 39 Naree nu'unia, sia naneo na'ak … See like that they think saying 'Seeing like that, they reasoned/ concluded that …'
Another verb associated with neon is horan, which focuses on the human ability to 'sense' or 'perceive'. Horan can be associated with what could be considered emotional feelings such as fear, good fortune or unpleasantness, but it also can be associated with sensing bodily 'feelings', such as the adverse experiencing of tiredness, thirst and hunger. In contrast to the actions of haneo no horan ('thinking and perceiving'), which are associated with the neon ('heart/mind'), the action of hanoin ('remembering') is associated with the kakutak ('brain'). Hanoin can include a sense of yearning for someone or for a socially positive event.
44 Hanoin ba oras emi sei ki'ik Remember to when you-pl still small 'Remember when you were still small/ young'
Ita hanoin iha kakutak
We-inc remember in brain 'We remember in our brain'
Remarkably, the Tetun grammatical particle hola ('take', when used as a main verb) collocates with the verb hanoin ('remember'), but does not collocate with haneo ('think'). As a modifier, hola is a perfective verbal marker, indicating that the action of the verb is completed and accomplished. 8 Semantically, it cannot co-occur with haneo-constrained by the reality that thinking is a continuing process. Remembering, on the other hand, is an action that can be completed or successfully accomplished. Another phrase considered by Tetun speakers to be similar to lia neon ain ('a matter at the foot of the mind/heart') is lia kabu laran ('a matter inside the stomach'). Things that are inside the stomach, or at the foot of the mind/heart, are secret and not known to others; they are hidden in the corners of our inner being, so to speak.
Laran ('inside')
Laran ('inside') is a common Tetun locational term referring to the inside of objects (such as iha uma laran: 'inside the house') and is an important concept used in discourse about emotional and social relations. 9 Tetun 9 As such, there are parallels with Fox's (Chapter 5, this volume) description of dalek ('inside') for Rote languages. Linguistically, Tetun lara-n and Rote dale-k are cognate, both deriving from ProtoMalayo-Polynesian *daləm ('inside') (C. Grimes, personal communication) . Tetun laran ('inside') also contrasts with luan ('outside') in spatial and social ways, similar to Fox's description of Rote dalek ('inside') and de'ak ('outside'). For example, in Tetun, a contrast in the social origin of children is expressed as oa kabun laran ('child from inside the stomach/womb') and oa kabun luan ('child from outside the stomach/womb'). speakers agree that, similar to neon ('mind/heart'), laran is internal to the body (and they often point to their chest), but there is also no physical organ called laran. 10 The following examples show that laran can best be described as the internal reflection of the social person. It is insightful to contrast the above concept of laran di'ak ('good insides') with the concept of neon di'ak ('good mind/heart') already noted above.
Nia neon di'ak
He mind good 'He is happy/pleased/in a pleasant state of mind'
These two phrases-both using the descriptive word di'ak ('good')-reveal a significant distinction between the concepts of neon and laran: talk of neon is self-referential, indexing the state of internal experience, while talk of laran is social, indexing the internal state of external social relations. The body talk of laran ('inside') thus indicates that sociality is not constructed as external to the person. Instead, the state of social relations registers 'inside' the body, inside the person.
The fact that neon and laran are both considered integral parts of the body/person provides another indication that Tetun personhood includes inner subjective experiences (such as thinking and feeling) embodied in the neon, as well as social relations embodied 'inside' the body/person. 10 Donohue and Grimes (2008: 148-51) observe comparatively that quite a few Austronesian languages in eastern Indonesia and Timor-Leste have shifted away from the Austronesian words for 'liver' as the seat of emotion and character prevalent in the west (cf. Malay: hati '1. liver, 2. seat of emotions and character'), adapting to follow one of the common Papuan strategies for using 'inside, insides' as the seat of emotion and character.
In poetic and more eloquent forms of speech, neon and laran are paired to express the notion of doing something enthusiastically, wholeheartedly and unreservedly. In other words, doing something with complete engagement of the inner and social self.
Serwisu hodi neon no laran
Work with mind and insides 'Work wholeheartedly'
Simu hodi neon no laran
Receive with mind and insides 'Accept something wholeheartedly'
81 Sala mak sia nalo la nodi neon no laran Wrong which they do NEG take mind and insides 'Unintentional wrong'
Summary of Tetun body talk
It is now possible to compare, contrast and summarise how Tetun descriptive noun phrases of body talk define the body/person in systematic ways:
• nawan ('breath/life force'): locus for physical and social-emotional states that reveal life and death; registers the danger of anger and frustration • ibun ('mouth'): locus for oral communication; reflects social-emotional states associated with communication • matan ('eye'): locus for perception; reveals how the body/person perceives and interacts with the (visible and invisible) social world • aten ('liver'): locus for semipermanent negatively valued social traits considered to represent flawed character • kakutak ('brain'): locus for retaining information; indicates how information is processed and remembered as well as appropriate/ inappropriate social responses to memories • neon ('mind/heart'): locus for thinking, feeling, sensing; reveals numerous social-emotional states • laran ('inside'): internal reflection of social relations.
The verbs of social-emotional agency
The descriptive noun phrases of body talk discussed above describe the condition or state of the body/person and include states that would be clearly classed in English as reflecting 'emotion'. There are also Tetun verbs that can be considered 'emotion' words. These verbs do not refer overtly to the body, but are frequently associated with the social-emotional states that are described through the noun phrases of body talk.
I propose that the differences between the ways these Tetun noun phrases and verbs are encoded in the grammar are significant in the conceptualisation of personhood. Descriptive noun phrases of body talk (body-part noun + modifier) disclose the subject as a non-agent experiencing bodily states such as cool insides, hard brains, a bitter liver and so on. In contrast, when 'emotion' words occur as active verbs, they denote that the subject is acting as an agent doing what I will refer to as 'social-emotional agency '. 11 This grammatically encoded distinction between experiencing and doing alludes to the analytical distinction made by Strathern (1988: 273) between the Melanesian 'person' and 'agent'. The person is construed from the vantage point of the relations that constitute him or her; she or he objectifies and is thus revealed in those relations. The agent is construed as the one who acts because of those relationships and is revealed in his or her actions.
The active Tetun verbs I discuss below are best understood as involving an agent acting with another in mind. Translations that reflect English notions of emotion can be seriously misleading. Kanarak, for example, is said of a person displaying anger, but to translate kanarak as 'to be angry' is misleading, because kanarak is not a descriptive phrase indicating a subject is experiencing anger; it is an active verb indicating that the subject is doing anger-acting on another as a social-emotional agent.
Nia kanarak
He act-in-anger 'He acts in anger towards someone/ He scolds someone'
11 Grammatically, most of the clause-level examples in this chapter follow the simple pattern of subject + predicate. However, there are two kinds of predicates. The noun phrase predicates are nonverbal predicates where the subject is an undergoer in a BE relationship with the quality or characteristic being described in the noun phrase. In contrast, the verbal predicates reflect a DO relationship with the subject as actor. The cause or result of these actions can be reflected in the body talk of neon ('mind/heart') and laran ('inside'). When something is done wholeheartedly and unreservedly, the phrase hodi neon no laran ('with mind/heart and insides') is used, highlighting the efficacy of the actor to act with maximum emotional and social agency.
Nia nadomi sia nodi neon no laran
He love them with mind and insides 'He loves them wholeheartedly'
The social-emotional regulation of morality
The final term I discuss is moe, a term that appeared on my initial list of Tetun emotion terms because it is translated as Indonesian malu, which is often glossed in English with terms ranging from 'shame' to 'embarrassment' to 'shy'. Tetun examples of moe present similarities with Goddard's (1996: 432-5 At the other extreme, there are times when people (particularly young children acting 'shy') are seen to inappropriately show excessive social withdrawal or moe. This is termed moe aat ('bad/excessive restraint'). In these cases, the person is told:
92 Lalika moe! Unnecessary shame 'Don't be so shy/socially withdrawn!'
A sense of boldness can be associated with disregarding moe at times when most people would be too timid. I now return to my initial plan to collect and analyse Tetun emotion terms. The approach was problematic and limiting, because an exclusive focus on emotion did not reveal the broader system underlying Tetun body talk and concepts of the person. The English-centric view of emotion terms as abstract nouns (such as 'happiness', 'anger', 'joy', 'sadness') constructs emotions as feelings distinct from the body. Interestingly, emotion terms in Indonesian-an Austronesian language from the west of Timor-are also frequently expressed as abstract nouns (see Appendix 6.1 for a list of 124 Indonesian emotion terms from Shaver et al. 2001) . Less than 10 per cent of the Indonesian emotion terms in this list are based on body-part idioms. In contrast, more than 80 per cent of Tetun terms relating to emotions involve body-part idioms.
In conclusion, Tetun body talk does not encode emotions as abstract nouns or construct emotions as abstract 'feelings'. Rather, inner subject experiences (emotions as well as thoughts, memories and sociality) are embodied and disclosed through body talk by describing the condition manifested or associated with a part of the body. In contrast to the noun phrases of body talk are active verbs grammatically asserting socialemotional agency: the actor acting on and in relation to another. An agent is not construed as experiencing the emotion of anger, but as enacting anger in relation to another. And, as agents act, their social-emotional states are read from their bodies. 
